theory of how the world really worked, or a recipe for controlling the course of its affairs; and theologians and pastors concentrated on the encounter with God as the supreme and archetypal relationship.6 He claims that Africans will also abandon their view of religion as a means of controlling temporal events and see it as providing a way of universal communion. Horton views the Africanisation of Christianity as a temporary phenomenon. The emphasis on the Holy Family, the saints, faith-healing and other elements of early Christianity are only a way of cushioning the threat of alien belief systems.
At this point, I think the traditional cosmology reaches the limit of its potential for expansion and development. As I have argued in common with many other sociologists, the advent of modern industrial society must sooner or later make for the depersonalization of the idiom of all theory. In Africa, as in the West, it seems likely that religion, if it survives, will do so as a way of communion, but not as a system of explanation, prediction, and control. [Horton, 1971 : 107] In Horton's theory one finds that converts are trying to restore a balance in their lives as the extreme localism of their world breaks down. They turn away from local deities and find themselves in need of a satisfactory way of approaching a supreme being. Ritually the focus shifts from lesser spirits to a supreme being and from the attempt to influence the events of the converts' world to the attempt to establish models for their own behaviour (Baum, 1976) .
Commentators on Diola religion also have assumed that the growth of monolatric religions is associated with increasing integration into Senegambian society. Thomas describes Diola religion as under siege, 'the last bastion of fetishism in Senegal', with no deus ex machina to repulse the intruding new ways. He contends that: 'the ancestral beliefs are in the process of disappearing'. Thomas cites contact with Islam and Christianity, the introduction of a cash economy, migrant labour and the influence of modern (unspecified) ideas as the forces undermining traditional religion (Thomas, 1959: 23, 327, 394, 773) . He makes no mention of a changing view of the supreme being. Rather, he stresses, as causing a disaffection with the traditional faith, the creation of new situations, especially in the social and economic spheres, that could not be adequately addressed by the spirit shrines (ukine).
While questioning the contention that the erosion of the microcosm will cause a shift towards monolatry, I accept fully Horton's and Thomas's claim that the pressures of the colonial era seriously challenged traditional religions. The establishment of European domination challenged the efficacy of Diola institutions in all spheres of life. The imposition of colonial government, its policies of taxation, forced labour and military conscription all raised profound questions about the sources of power in the community. The origins of French power remained mysterious and were not readily understood through Diola historical experience. The weakening of the political and economic order and the people's diminishing ability to explain new circumstances encouraged a sense that new ritual powers were needed. Some people sought out European religious practices as new forms of prediction and control and in order to understand the spiritual base of the dominant community. Others turned inward and re-examined their own religious concepts in order to restore their ability to give meaning to their changing world.7 The continued vitality of Diola religion indicates that this inward search has provided a meaningful answer for many people.
In this article, however, I am primarily concerned with those who turned outward and embraced Christianity. Their responses to Christianity must be explained both at a collective level, in which one can trace changes in normative attitudes, and an individual one, in which new religious beliefs and practices are absorbed or rejected. An examination of Esulalu community reactions to Christian evangelisation reveals a pattern of changing responses. During each stage of contact betwen Diola religion and Christianity, a portion of the community has welcomed the additional sacred and worldly knowledge of the missionaries, so long as by doing so they did not compromise central features of awasena religion. When the missionaries have insisted upon the renunciation of traditional practices, the community has withdrawn its co-operation and a majority of adherents have returned to the practice of awasena religion. Those who have remained in the Christian camp have had to resolve the conflicting claims of an older religious system and a newly embraced Christianity.
Conversion remains essentially an individual experience, neither in isolation from community responses nor entirely dependent on it. Just as individuals' relationships to their religions show varying degrees of intensity, so their reasons for seeking the incoming religions may differ widely (Firth, 1970: 172) . These motivations may change as the adherent moves further into a new faith. Initially, in many cases, Diola converts were drawn to European Christianity because of the hegemonic position that Europeans enjoyed in colonial Senegal. Some converts saw Christianity as a path to the attainment of economic advantages or social prestige. Still others sought missionary protection against the colonial administration. The desire for literacy was also a major motivation for attending catechism schools, which were the only available schools in the region. In these cases adherence to Christianity might only represent a decision to ally with an alternative religious system. It need not indicate that the individual had rejected traditional beliefs.
In those cases where the convert appeared to be rejecting traditional religion, I detect two principal causes: a sense of powerlessness and a sense of existing in a morally fallen state requiring new means of establishing a spiritual balance. The colonial conquest and the profound changes instituted under European rule generated a sense of individual and community powerlessness. This sense of external forces dominating local people's lives has continued in the independence eras as national governmental institutions and a world economy have continued to erode local autonomy. This contrasts sharply with pre-colonial experience, at least of the Diola, where the forces for change had a long history within the community and were readily assimilated into Diola categories of experience.8 In a colonial or post-colonial environment, conversion may represent an attempt to restore the individual's power to understand his or her world or a means to redeem one's community from past wrongdoing.9 The belief that the community is in a morally fallen state may arise from the trauma of the colonial conquest, from an increasing incidence of witchcraft accusations accompanying the conquest, the rising incidence of diseases that are seen as having spiritual causes, or other phenomena undermining traditional religious practices. A leading Esulalu Christian describes the inadequacy of his old religion and the superiority of the new: 'They seek heaven on earth ... whatever they want, they will have. But they have eaten their heaven here. The Christian heaven is for all eternity. It never ends.' " Conversion may also stem from a sudden revelation or an opening of one's mind to hear the new teachings. This often occurs during a life crisis: a time of illness for oneself, a relative, or a friend, or a period of emotional stress.
While the act of identifying oneself as a Christian marks a step away from traditional religion, the wide range of motivations that lead to conversion generate a comparable range of attitudes towards the former religion. Initially many adherents see no major differences between Christian and awasena teachings. Christian concepts of God and of the community of saints have parallels in many African religions" Like Christianity, awasena religion has sacraments of spiritual purification at birth and has rituals of confession and of offering prayers with wine.'2 In their concept of the oeyi or priest-king, a man who is both sacred and slave, all-powerful yet a prisoner of his power, Diola converts could readily understand the sacrifice of Jesus as a way of securing divine favour for his people'3 Thus, new adherents could see strong similarities between their old and new faiths and, while accepting a new religious authority, retain some sense of continuity with older views of their world.
Despite an acceptance of Christian authority, many converts continued to find awasena ideas to be effective in explaining their world. Longstanding ways of perceiving the world do not disappear overnight. Nor can Christianity be brought systematically against every facet of a community's world view. The teachings of the new faith were partially assimilated according to categories of Diola experience. Christian teachings also created new ways of perceiving the world, which were only partially absorbed by the new Christians. Thus the convert does not forget older explanatory ideas but enters into an internal dialogue between two conceptual systems which overlap in some ways, but diverge in many others. As Aylward Shorter suggests, 'the heart of the dialogue between Christianity and African Traditional Religion is located within the consciousness of the African Christian himself (Shorter, 1975: 10) .
The new convert moves into a world where two conflicting modes of explanation compete within his consciousness, a Christian mode and one deriving from his traditional religion. The convert attempts to resolve these conflicts in a permanent way. Five broad patterns of resolution can be identified. First, there is the sudden and far-reaching conversion in which one embraces a new faith fully. In this case old ways appear to have given way in a radical shift of one's life orientation. This is exceedingly rare and is difficult to analyse.
In the second pattern, there is a decisive shift of religious authority, but one in which the paradigms of Christian thought are only partially incorporated. The continuing tension between old and new ideas is resolved by the convert's acceptance of the authority of the missionaries to interpret religious texts and doctrines for the newcomers to the faith. This pattern would be particularly common in oral cultures where the skills of textual analysis would be perceived of as external to the community and where missionaries would be slow to translate religious texts into African languages. In such cases, the convert embraces the new religion and its leadership all the more firmly, and critically rejects or emotionally negates the continuing claims of traditional ideas. This denial of persistent claims that one feels at some level to be true, by accepting an external authority to interpret the new system of thought, generates a sense of uncertainty and self-doubt in regard to one's new religion. In such a mission Christian stance, the convert continues to rely heavily on external interpretations of proper conduct and doctrine rather than interpreting his new religion from his own knowledge and experience.
In the remaining modes, spiritual concerns of a traditional religion are acknowledged and addressed. In the third method, that of indigenisation, the convert attempts to resolve the tension between religious systems by bringing to his new religion the spiritual and moral questions of the old. This entails the development and application of Christian beliefs to traditional concerns.1 For Diola Christians this involves explaining Diola moral and spiritual concerns by drawing on Christian beliefs and practices. In the fourth pattern, a syncretic mode, the new Christian maintains a dual allegiance by recognising two sources of religious authority. He develops a sense of each faith having its own areas of knowledge and expertise as well as its own areas of ignorance or error. Finally, there is the alternative of reconversion, a return to the traditional faith and a rejection of Christianity. In this mode the tension between two systems of thought becomes too intense and the convert resolves the conflict by abandoning the newer tradition and embracing his former religion. This fifth mode has been the most frequently used and has been a means for the introduction of Christian ideas into Diola religion.
The last four alternatives are common responses to the internal conflict between two religious systems. The degree to which these responses can effectively resolve the spiritual dilemma of the convert is dependent on many factors. These include the particular beliefs and methods of the missionaries. On the eve of mission evangelisation in Esulalu, the region was torn by warfare, political rivalries and religious ferment. Frequent warfare with neighbouring Diola groups made travel, trade and even the cultivation of rice paddies dangerous and uncertain enterprises. There were wars even within the townships, for example, between the quarter of Kafone and the quarter of Hassouka in Kadjinol. Efforts to achieve security through inter-township alliances were often cemented with ritual libations and with prayers to the supreme being, Emitai. A village that came to the aid of ritually powerful neighbours was often rewarded with initiations into some of the rites at their special spirit shrine (boekine). Attempts by the oeyi or priest-king to establish a sense of unity in the community and, to a lesser extent, the region as a whole provoked the opposition of certain lineages who controlled powerful ukine.17 Increasing opportunities for trade in slaves and rice created new social cleavages between rich and poor. The wealthy sought to consolidate their power by imposing at many of the principal shrines a series of new rules for acquiring ritual knowledge.
In the late nineteenth century, Diola religion confronted the perpetual problems of rain, fertility, and the securing of good fortune and good health for the believer, but it also faced other problems of more recent origin. Increased warfare and opportunities to gain wealth through trade had aggravated the problems of quarter, township and regional unity. The desire of the wealthy to control major religious shrines threatened the religious influence of the less privileged. A growing population of slaves and newcomers threatened the egalitarian ideology of a relatively homogenous society. At the mass the priests would give out gifts of shirts to the children and tobacco to the elders. Father Wintz, who figures prominently in most traditions concerning the beginnings of Christianity, actively sought out the elders of the ukine to gain an understanding of the community in which he worked and a tolerance of his presence. Over palm wine, he asked questions about the ritual procedures and beliefs of Diola religion. Pakum Bassin, whose father was baptised during this period, describes it as a time when the priests attended traditional rituals and there were no disputes between awasena and Christians.2 Baptisms were given after a fairly brief catechumenate and without rigorous examinations. Large numbers of people, especially at Kagnout and Kadjinol, were baptised even before the beginning of regular catechism classes there.2
It was during this period that the missionaries made the transition from working primarily in Wolof to using Diola. In 1900, Father Wintz completed the first Diola catechism and began to preach in Diola. Preaching in Diola opened the missionaries' way into the Diola community and attracted much attention:
The European who speaks it [Diola] possesses an extraordinary prestige among them. Thus when, for the first time, we chanted hymns in Diola, one saw these brave people so surprised they would hit their mouths with their right hands; they would not recover from their surprise and admiration. [Bulletin, 1901: 423] These developments brought attention to the missionaries and also, for the Diola, offered the possibility of communicating with a European for the first time in one's own language. The missionaries were more accessible than their administrative counterparts. They travelled without armed escorts and did not try to collect taxes. On occasion they could become intermediaries or intercessors for the Diola in disputes with other Europeans.2
While the missionaries agreed on the methods to be used in winning the attention and co-operation of the Diola, they differed on the issue of accepting new converts into the Christian community. Father Wintz believed in easily accessible baptisms, tolerance of traditional beliefs, and a gradualist approach to orthodox practice. One of Mlomp's first Christians describes Wintz's methods: 'If you could say the Hail Mary and the Lord's Prayer then he would baptise you because you were searching for the path of God.'2 But a majority of the priests believed that only the most fervent should be baptised.
Father Cosson wrote the following description of their work in Kagnout:
Few baptisms have been done during the last two years because, in the great mass of the population that is still pagan, we want only an excellent leaven. Our first Christians must be this fermenter; their faith must be strong, and their conduct so exemplary, that they will be able to impose their influence rather than submit to that of others. [Bulletin, 1911: 720] These priests recognised the continuing power of traditional religion and believed that only a well-versed and hardened Christian could withstand its pressure.
In the opening years of evangelisation, the touring phase of their work, missionaries were well received. Building on this base of good will, the mission sent catechists, generally young men raised at the mission, to begin the work of religious instruction in the villages. Pierre N'diaye, a Serer raised by the priests, was entrusted with work in Kagnout and Kadjinol. Pierre succeeded in attracting substantial followings among the young people in both townships. He also sought out the elders, including the oeyi of Kadjinol with whom he was on friendly terms. Within a year of the opening of catechism classes, the priests noted:
At Kadjinol and Kagnout, it is still the youth who are most accessible. There is a really zealous catechist, who divides his work between two villages. . .. The spirit there is excellent; the good will is perfect; they are starting to make fun of the fetishes. Those who are baptised like to receive the sacrament of penance; those who have taken first communion, take communion as often as they can. [Bulletin, 1911: 720] The young people, many of whom had begun to leave Esulalu to seek dry-season employment in the towns, welcomed the opportunity provided by catechism classes to learn to read since reading gave them access to jobs with traders and administrators. Some of them welcomed the catechists' criticism of the elders' control over village affairs. But it was at this point that the Diola leaders withdrew their co-operation from mission progammes and began to resist the new teachings.
The reports that young people carried back to the elders and which the elders began to hear for themselves were quite disturbing. In catechism the youth were being taught that the ukine were satanic and that many of their customs were evil. In Mlomp, community leaders closed down a catechism school rather than permit such teachings to continue. Catechists and missionaries were 'poisoning their children's ears'. One of the oldest Christians at Mlomp explained that the catechist was teaching uninitiated children things about women (probably as related to the birth of Jesus) and about the nature of death. Only men who had been initiated by the priest-king had a right to such knowledge. The closed-down house chapel that had been built for catechism classes was filled with rice and converted to a granary. In Mlomp, catechisms classes ceased. Kagnout also shut down its catechism school and expelled its catechist.26
In Kadjinol, the elders took direct action against those who wished to continue catechism. In the Ebankine quarter, the elders came together and poured libations at the boekine called the Houle to prevent people from getting involved with Christianity or the ways of the European. In the Sergerh quarter those who persisted in going to catechism were attacked with clubs. Similar incidents occurred in most other quarters. At Kadjinol only the quarter of Kagnao remained enthusiastic about the catechism classes. The presence of several mission-raised Christians in Kagnao helped to sustain interest in the new religion. Kagnao had been plagued by disputes over rice paddies with the Muslim, talisman-protected people of Djeromait and they may have felt the need for a protective power as well. Finally, Kagnao possessed far fewer of the more powerful ukine then did their neighbouring quarters, and was at odds with the priest-king (oeyi) of Kadjinol.2 The villages of Eloudia and Samatit were not actively evangelised during this period.
The Diola were ready to welcome the missionary as a provider of services in schooling and medicine and as a source of additional ritual expertise. When missionaries attempted to obstruct awasena religious practice, however, the majority abandoned the mission path and opposed missionary teachings. The enthusiasm with which people came to hear the mass or attend Christian festivities, combined with their polite and steady refusal to abandon customary practices, continually frustrated the missionaries.
Once they are baptised, the great work that we were burdened with was to train them in Christian practice. Very happy to assist at the mass, even the evening prayer every day of the week, they excuse themselves at the slightest pretext, the smallest desire of their parents, to absent themselves on Sunday and perform all sorts of work. .. . The fetish, without being all that respected at Carabane, is nevertheless well frequented because of its accompaniment of palm wine that one brings into the sacred groves; even though we have palavered against this abuse. [Bulletin, 1896: 317] Diola steadfastly refused to abandon the ukine as a condition for entering the Church. Father Pellegrin described the Christian community of Kagnout:
For several years this station has been evangelised, one can even count here a hundred confirmed Christians; but alas, a diabolical fetishism reigns in the village, so tenacious that it seems to paralyse the propagation of the faith and the activities of the catechists. The Christians of Canut [Kagnout], perhaps baptised too easily at first, willingly obey the old pagans and scarcely respond to our zeal.28 At Carabane, missionaries called for Christian abstinence from Diola circumcision rituals, but with little response: 'at the mass the fewest people of the entire year; at the evening prayer the church is almost deserted. The men remain in the circumcision encampment ... here are the reasons for which they forget the good Lord and the sainted Virgin.'29 The traditional rites still had great power, even in a community where missionaries had been installed for twenty-six years and which had been a major administrative and trading centre.
Finally, there was the issue of marriage. Missionaries believed that the Catholic prohibition of divorce was the primary source of discontent: 'As for marriage, it is, alas! very difficult for the Blacks; as they have so much fear of the indissolvability of the sacrament' (Bulletin, 1896: 317). Hilaire Djibune, a catechist at Kagnout, also saw Christian marriage as an obstacle, but the problem was property rights, not divorce.
In times past, they say that they [the converts] were very numerous. What broke this was the issue of marriage. People came from Carabane and said that if you did a church wedding, then when you died, your wife received your home and your land. She could then give it to her brothers.30
The people of Kagnout believed that Christian marriage would threaten their whole system of inheritance and disrupt the lineage's control over rice paddy land. Furthermore, missionaries asked people planning a Christian wedding to abstain from the ritual greetings of the ukine on behalf of the engaged couple. This threatened the couple's fertility as guaranteed by the family shrine of Hupila.3 It is significant that the first Christian marriage at Kadjinol occurred between a man and woman who both had been raised at the Carabane Mission. The wedding was described in a parish bulletin:
In this land of fetishes, where the mores and beliefs have so little in common with the doctrines of Christianity, this marriage was a novelty. And then, the two young people who were getting married, both children of the village, were also both raised in the European style [a la maniere toubabe].
The boy, Emile, has been an employee of the Maurel and Prom Company of Ziguinchor for a long time. The girl, Marie-Therese, has just completed two or three years at the home of the nuns.3
With the outbreak of the First World War, several of the missionaries were mobilised to serve as military chaplains. Those who remained were generally older and, with at most only one other priest per mission, far less able to go out on tours of the surrounding villages. Many Christians, deprived of regular contact with the clergy, returned to the traditional faith. This period is generally referred to as the time when the priests went home. The Christian community of Esulalu shrank to a small group, dominated by the mission-raised and educated.
During the first phase of mission evangelisation, the Diola of Esulalu were ready to receive the missionaries as purveyors of certain kinds of truth and certain types of knowledge. They accepted the mission's infirmaries and schools. They were pleased that Europeans took an interest in their welfare and would offer prayers, in European fashion, for the benefit of Esulalu. Many were even willing to be initiated into the new area of spiritual knowledge. Despite their interest in Christianity, however, most converts were not interested in turning away from traditional beliefs and practices, but in seeking a powerful supplemental force that promised a degree of success in the European-dominated sectors of life. Thus the chance to learn to read and write were powerful incentives for attendance at catechism classes. However, when missionaries asked the Esulalu to abandon traditional practices, they met with quiet refusals or outright hostility. Still, for a few people, those raised by the missionaries and those who left the villages with their new-found rudiments of literacy to seek their ways in cities, there was a clear breaking away from Diola tradition. Those who followed this latter path were usually children at the time they began, still only somewhat aware of the mysteries of their own traditions. In many cases, as charges of the mission, they had been isolated from much of the parental teaching that is so important in the socialisation process in any society. Joffroy was particularly disturbed by the massive return of Diola Christians to the traditional religion during the war years. He believed that in order to withstand the powerful pressures brought against those who converted, Christianity had to be firmly implanted through the careful training and supervision of catechists, the establishment of medical dispensaries, and through an attempt to stop Diola migration to the cities. He described his plan of mission work to his father superior: 1) the training of excellent catechists who are sufficiently compensated and who are supervised very closely. 2) the establishment of dispensaries where the catechists become nurses healing our poor Diolas and ease their maladies ... and make them also respect and love the mission. 3) the creation of industries that would allow our Christians and our catechumens to earn money at home, to meet their needs, and thereby to break this obstacle to evangelisation that presently exists: all of the youth are absent from January until July (and everyone is in the fields from July to January). When does one catechise? In Casamance, at least, movement into a wider world removed the Diola from contact with catechist and missionary. In order to overcome this problem Father Joffroy developed a plan for mission-directed economic growth that would keep young Diola in the villages and make a: good impression ... on the Administration, in addition to the remunerative work that this would provide to numerous Diolas, who would see that we do them good from a material point of view; leaving the youth at least to be won over to our holy faith, one would thereby find some resources for the mission.37 Father Joffroy advocated a dual mission policy: strict supervision of mission agents and absolute orthodoxy in mission practice combined with the provision of services to the community in an effort to woo its support.
When Joffroy first came to Esulalu, he was accompanied by Benjamin Diatta and was introduced by Paul Sambou. At the Mlomp meeting Paul told the assembled people that the priest and catechist had come to teach them the way of God. He stated that if they refused to let their children attend catechism, he would look into it. At Kadjinol he threatened to have an argument with anyone who refused. Many people were afraid of Paul and sent their children. At Kagnout, Joffroy lodged his catechist at the home of a village chief appointed by Paul Sambou.38 Once again, the desire to learn to read was a major factor in attracting people to catechism classes. An awasena who attended catechism, but was never baptised, described the argument in favour of catechism given by the catechist Homere Bassin:
If you study catechism, you will learn to read, you will have work. The awasena path is bad because you do not learn how to read and you cannot understand the Europeans. Reading is very good. You can go to Senegal and have work.39
The catechism book used during this period was the Syllabaire Diola. Beginning with phonetics and simple vocabulary, the Syllabaire gradually introduced the student to the basic terms of Christianity: Sambun (Hell), Malaka (angel), Yesu (Jesus). At Page 18, one begins to learn about Church doctrine. The work concludes with an article called 'The religion of the Mohammedan did not come from God' (Syllabaire, 1912)." The desire for literacy brought people to catechism who might otherwise not have attended. For some it created an intense desire for reading and for others it created a strong interest in Christianity. Some young people enjoyed the opportunity to do something their parents disapproved of and the opportunity to meet members of the opposite sex.4 However, there were many who chafed at the discipline of the class and lost interest in catechism. They stopped going.
The priests and catechists actively recruited students for catechism. Father Pierre-Marie Senghor remembers that the catechist came to him when he was herding cattle and told him and his friends that they must come to catechism. The catechist sat them down under a tree and taught them how to make the sign of the cross, taking them by the hand and moving their hands through the motions. The next day, he would be back to see if they had learned it. Initially they thought of it as a joke, but they joined the classes.
Once again, the elders did not object to the literary aspects of catechism or even to some aspects of religious teachings. Robert Manga, the deacon of the Mlomp church, described how at 'first they sent their children to learn what is good of the whites ... like school. ... When they heard that they were saying ... leave the ukine, then they refused.' Opposition also came when the catechist told the children that Jesus rose from the dead. This type of information was absolutely forbidden to women and uninitiated boys. It provoked the elders' refusal to let their children attend catechism.4 However, catechism schools could no longer be shut down. The catechist's position was protected by the Christian canton and subdivision officials. None the less, many parents refused to allow their children to attend. Others withheld food from their children when on Sundays they went to church rather than to work.4 Several of the leading Christians died suddenly. Some said it was the vengeance of the ukine; others poisoning by the priests of the ukine; still others said that they died of natural causes.
Isolated from their peers, the students of catechism were taught that awasena religion came from Satan. The awasena were seen as uncivilised and, in sermon after sermon, they were referred to as 'Kusauvagaku' ('the savages').4 To struggle against the ukine and the traditions of their past was to advance the cause of God and civilisation. Father Senghor described how the catechists absorbed these teachings. 'We children became fanatical. We were not afraid to be beaten.'45 Those who excelled in catechism schools were sent on to study at the mission at Oussouye, in the hope of becoming catechists themselves.
Requirements for baptism were rigorous: three years catechumenate and the successful completion of an examination on Church doctrine. Furthermore, it was made very clear that the continuance of traditional religious obligations would not be permitted. Monseigneur LeHunsec decreed that no 'pagan rites' would be tolerated and that those who practised them would be deprived of the right to take communion. Marriages with non-Catholics would be allowed only when the clergy were sure that the Catholic spouse would determine the religious upbringing of the children.6 Not only religious rituals and rites of passage were proscribed by missionaries. Because Diola wrestling matches were dedicated to the oeyi, Christians were not allowed to participte.47 The women's dance (ignebe) was banned for Christians because it was performed at the women's shrines during major rites. Even attendance at a traditional funeral could bring censure. Edouard Manga, the son of one of the first Christians at Kadjinol, reported that if one went to a traditional funeral, even that of a relative, Father Joffroy 'would put you out the door of the church'.48
Those who sought to bridge the increasing gap between Catholic and awasena were publicly humiliated and denied access to the Church. For example when Sihendoo Manga decided to marry a Christian woman, he found himself in the midst of controversy. Sihendoo was a student in the catechism classes, but was not yet baptised. Whilst he wanted to be baptised and to have a church wedding, he insisted upon completing traditional marriage rites, especially since both sets of parents were awasena. When Father Joffroy heard of this attempt to reconcile the two sets of obligations, he decided to make an example of the couple. At the next mass in Kadjinol, he called Sihendoo and his fiancee forward and had them kneel at the altar. Then he gave a sermon on the evils of traditional marriage, referring to the kneeling couple as savage beasts who wanted to marry like pigs. Sihendoo married the woman anyway, but both priest and catechist urged her to leave him, which she did a year later. 49 Some new Christians sought to advance their faith through direct confrontations with awasena. One convert desecrated his family shrine of Hupila by defecating on it. Others entered the sacred forests and cut down trees, or cleared such areas for farmland.s? The canton chief, Paul Sambou, would go to the shrines after religious rites had been performed and insist on being served palm wine, regardless of the interdictions regarding shrine access. He even drank at Ehugna, an exclusively women's shrine. If a shrine elder refused him he smashed the drinking pots and no one could drink. These confrontations not only angered the awasena, they also provided a reaffirmation of the convert's faith in a Christianity that could protect him from retribution for what awasena regarded as heinous crimes.
While a majority of the young people of Kadjinol and Mlomp attended catechism for at least a brief period, most did not convert. In the early 1930s, the number of both converts and catechumenates did not reach one tenth of the population.5 Catholic communities within each village were small and isolated from the mainstream of community life. Much of the social life in Diola villages involved drinking palm wine after the completion of religious rites. This socialising was off limits to Christians, so they established Christian drinking clubs which, while shorn of their religious significance, gave the Christians the opportunity to meet and discuss mutual problems. Christian holidays and marriages also became important social events.
Christians saw themselves as people under siege, trying to protect themselves from the ignorance and persecution of their awasena neighbours. Religious discussions focused on ways of avoiding the continuing demands of traditional religion more than on embracing a positive ideal. Satan and his minions were as important as Jesus and the saints. For many of these Christians, God had given Satan power in the world in order to be left alone in His repose, Paradise. Satan created the ukine and the ukine possessed real power, but a power that was contrary to God's will.5 Consequently Christianity provided an explanation for evil and counselled a difficult, self-abnegating path towards deliverance. Converts were held in a long apprenticeship to strong-willed priests who scorned traditional practices. According to Eduoard Manga, the priests considered their initial task to be the establishment of a new religious authority. 'It was not persuasion in that epoch .. The response in Esulalu was overwhelming. While some parents refused to send their children to school, fearing that educated children would not remain as farmers, others saw it as a chance for their children to obtain good jobs in the city. Christianity was very much a part of the school curriculum. In addition to catechism classes, textbooks stressed religious themes. Franqois Diatta started school at the age of six and studied catechism for half an hour every day. Examinations concerned catechism lessons as well as other subjects. Franqois was baptised at the age of ten.6' Another man, a former Catholic, claims that he was sent home from school because he refused to attend catechism and was only allowed to return when he accepted religious instruction. In the schools children received religious answers at an age when they had not yet begun to formulate religious questions. While parents could demand that their children be excused from catechism, only Muslim parents availed themselves of the opportunity. For many parents Christianity seemed to be one of the costs of schooling and of gaining the chance to enter into an African elite. One hears repeatedly, 'We live in an age of the European and, therefore, we must allow our children to take on the European religion'. To deny children contact with Christianity seemed like denying them a chance of getting ahead.
By 1974 The conversions remain superficial and apostasies are not rare. Many young people see Catholicism and its schools as a means to escape the influence of the elders, and the small amount of instruction that they seek out, allows them to take on a small job in the administration at Ziguinchor or at Dakar. [Thomas, 1959: 773] A desire for education and jobs was a primary factor in attracting young people to mission schools. In their own accounts young people stressed the need for a new religion because times were changing and Christianity was the modern way. Some, after leaving school or having become disillusioned with life in the city, saw fewer reasons to remain Christian. Some continued, while others used rituals from each tradition depending on their location and problems. Still others abandoned Christianity. Despite the relative youth of the majority of converts, a Catholic marriage is still a rare occurrence in Esulalu.
In the early period of post-war expansion, until the mid-1960s, the Christian community adhered to beliefs quite similar to those of the pre-war Christians. Inter-faith relations remained tense throughout this period. Then things began to change. Far more Diola clergy were involved in mission work and consequently were capable of directing their message to specifically Diola spiritual concerns. The nationalist movement encouraged people to be assertive about their political and even their spiritual needs. Moreover, the mission-educated could read the Bible and discovered whole areas of Scripture to which they had not previously been exposed. The Diola-based indigenisation and syncretic stances towards Christianity are closely related. The strength of the syncretic position bears witness to the continued inadequacy of the mainstream of Esulalu Christianity. Those who have maintained a syncretic stance have found that Christianity has not provided answers to certain types of problems, or they do not accept the answers provided. Where Christianity has seemed ill prepared, they have turned to awasena religion. For the curing of disease, protection from witchcraft, avoidance of misfortune, problems of fertility, and procuring rain and good harvests, the awasena have offered coherent and clear solutions. Christianity has seemed hesitant to address these problems. Europeans appear unable to see the witches, have not been struck by many of the diseases and seldom farm (so it appears in Casamance), and so have not developed the solutions to these problems. They have no expertise. God has created many paths of religion, including that of the Diola and that of the European. This European Christianity has offered new ways of community prayer, new ways of approaching God, and a host of saints who could be called on for help. Christianity has been particularly helpful in confronting the problems of the city and of ethnically mixed communities.
The syncretic Christian saw the expertise of his new faith as lying in certain areas and that of the awasena as lying in others. This sense of 'bracketing' extended not only to control of the world's events, but to theological issues as well. As the priest held that the possibility of direct human contact with spiritual forces was relatively remote, that the age of charismatic gifts was largely passed and that the possibility of 'seeing' into the spiritual world was a mirage, so the syncretist discounted European Christianity's knowledge in these areas. To give a brief example, one day I was discussing the concept of after-life with a leading, ritually orthodox Christian of Kadjinol. He commented that if one is good one goes to Heaven and if one is bad one goes to Hell. When I asked him if one always remained there, he replied that people are eventually reincarnated. I asked if he learned that in catechism. 'No, the priests say you remain there forever, but that is because they don't have eyes to "see" them returning to be reborn.'" A whole range of spiritual forces and, by extension, a whole range of processes are beyond the range of European Christianity. Yet to these experiences the awasena faith has access. Syncretic Christians also attempt to fit their beliefs into Diola concepts of thought. Thus Jesus and Mary become ukine.6 One prays to Mary for problems of the household just as one prays at the shrine of Hupila.
Those who have tried to indigenise Diola Christianity began with the assumption that Christianity in Esulalu was constructed on an improper foundation. It grew from the missionary practice before the Second World War of viewing Diola traditions as the creations of Satan, thereby encouraging a sense of spiritual inferiority and negation in the new believer. The new Christian leaders sought to provide answers for those who had gone beyond the boundaries of Christian practice and for those who had rejected an entire tradition in an effort to be good Christians. This latter group, largely made up of Diola Catholic priests and the educated lay community, partially negated their cultural past as zealous, young believers. However, they read that the Christian tradition was not as narrow as missionary practice had once led them to believe. Father Pierre Diehiou claims that Diola Christians must now move from a passive reception of Christianity to an active role of making it their own and of becoming 'a little more adult in the faith'.6 The new Christian leaders argued that there was much in common between Diola religion and Christianity and that these traditions should be reconciled. They sought, often self-consciously, to establish a positive Diola base from which a Diola Christianity could spring forth. Despite these changes, many converts still find that Christianity has not met their religious needs. Reconversion continues to be an important option, drawing people back to the awasena path not only within Esulalu itself, but from the diaspora in Dakar, northern Senegal and France.
Conclusion
In approaching the study of conversion, one must begin with the assumption that two religious traditions come into contact, each implying a world view far more comprehensive than any particular statement of belief can fully articulate. In most cases a person's decision to adopt a new religion does not imply a complete break with the religious ideas of the past. In converting, new adherents accept a new source of religious authority but do not initially understand the full implications of the new teachings. New concepts are often understood through the categories of experience sustained by their prior religious knowledge. Only gradually can these deeper structures of thought be influenced by new religious experience. This persistence of pre-conversion modes of enquiry and explanation encourages the convert, where permitted, to establish links between the teachings and attitudes of his pre-conversion life and the demands of the new religion.
We have seen that Diola converts took four primary stances towards their new religion. In the period between the First and Second World Wars, when syncretism and a Diola-based indigenisation were publicly rejected, Diola Christians had two main options. They could fully embrace a new religion unassimilated to Diola spiritual needs and culture, or they could refuse the burden and return to the awasena religion. Syncretic practices could enter only into those areas of Diola Christianity in which missionaries had not condemned them. Otherwise, the syncretic mode existed as a shadowy alternative courting exclusion from the Church.
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